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If the history of liberalism once appeared to scholars as a narrowly North Atlantic affair, it has now begun to assume a much more global face, with Caracas, Calcutta, and Port-au-Prince emerging as integral players alongside Paris, London, and Philadelphia.
1 It has also become increasingly clear that the history of liberalism extends well beyond intellectual history narrowly construed. Liberalism was not only a set of writings by major political theorists intent on reordering the state. It was also a set of cultural attitudes and aesthetic forms, an ethical program for reordering the self. I would like to thank the participants in the 2017 University of Michigan-Thyssen Foundation workshop on "Global Cultural Encounters," hosted by Kira Thurman and Stefan Hübner, who, along with the blind reviewers for Modern Intellectual History, helped me to substantially reframe and improve the argument of this essay. I would also like to thank Thom Dancer, Daniel Elam, Caroline Levine, Daniel Majchrowicz, and Aileen Robinson for sharing their own research, commenting on mine, or just generally offering words of enthusiastic encouragement. Finally, I owe particular thanks to Yurou Zhong, who read several drafts of this article and patiently listened to me as I thought through several others.
translate liberal ideals of freedom or individual autonomy into Gujarati frames with particular clarity a tension that had been internal to liberal thought. It was arguably only in the colonies, and perhaps especially India, that the conflict between philosophical liberalism (which stipulated rules of governance that were arrived at deductively, without reference to received historical fact) and tradition (or the accretion of historical custom) assumed its fullest form. 10 Indian social reformers, who were caught between the need to preserve cultural and religious difference as the markers of national identity, and the desire to align themselves with universalist norms, were thus able to express the contradictions of liberalism with a precision not possible in the metropole.
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These contradictions come through especially clearly in relation to the key liberal concept of liberty or freedom. Many Victorians understood freedom to entail not only political freedom but also freedom from what J. S. Mill called the "despotism of custom." Victorian travel writing was one site where the desire to escape from custom took shape, personified by the cosmopolitan figure of the mobile traveler. The notion that the liberal individual stands above culture becomes difficult to sustain, however, if freedom is thought to be itself cultural-an attribute of England or, more broadly, "the West" that needs to be exported to the rest of the world. If freedom is an English custom, it is an external constraint placed up the subject rather than (as is usually presumed) the absence of such constraints. The liberal individual is, in other words, not the natural condition of the human person once all external constraints have been removed; it is rather the product of historically and culturally contingent processes of subjectivation. 12 In place of the free subject liberated from all external constraints, then, a new ideal emerges-the subject who consciously applies external forms of discipline to the self, in full knowledge that it is only via constraint that subjectivity can emerge as such. 13 Second, Mulji's Travels in England offers a substantially different point of entry onto the history of anthropology in India in the 1860s than do the developments more commonly highlighted by the extant scholarship. During the very period in which the ethnographic state (to recall Nicholas Dirks' term) was emerging, Mulji signaled the continuing life of an earlier mode of anthropological knowledge that had been decidedly amateur, informal, and diffuse in its mechanisms. It is not that this amateur anthropology was somehow "benign" or inert in its ideological effects.
14 It was often avowedly political and, in its way, as interventionist in its approach to Indian customs as were the state-sponsored knowledge forms of official ethnography (indeed, the two had developed in tandem). This amateur ethnology did, however, represent a distinctive cultural sphere during this period and one that is a necessary supplement to research on the taxonomic regimes of the state.
To register my intervention with the pertinent Foucauldian vocabulary, Mulji signals the extent to which colonial anthropology operated in the mode of "ethics" as much as the mode of "discipline"-thus pushing colonial anthropology closer to the intellectual terrain later occupied by M. K. Gandhi http://hdl.handle.net/1807/95443 and other anticolonial thinkers. In the 1840s, Mill had proposed a science of "ethology" that would examine how particular societies' customs shaped the formation of "character" or ethos. 15 I am, in a sense, approaching Mulji as an ethologist of the English, whose work, accordingly, blurred the line between ethnology and ethics.
The article has a third, more implicit, methodological argument. Rather than pursuing the above arguments across a number of different texts, here I take a single text and trace the multiple histories that intersect within it. By doing this, I hope to reveal levels of complexity that might not otherwise become visible. As Javed Majeed has noted, nineteenth-century Indian travel writing lacks the literary sophistication of twentieth-century texts by figures like Jawaharlal Nehru and Muhammad Iqbal. Victorian travelogues' approach to problems of subjectivity is, on the face of it, much less fraught. 16 While this may be true at the level of literary form, I will suggest, it becomes a less plausible claim if we consider the uneasy intersection of genres in texts like Mulji's Travels in England. The complexity and sophistication of such a text derives more from its contextual relationship to other texts, and its uneasy blending of genres, than from its innate literary qualities.
A list of the English-language books that Mulji consulted while writing his Travels suggests the complexity of the intellectual space that it occupies. the widely circulated self-improvement manual that played a conspicuous role in debates about modernization from Egypt to Japan.
The following discussion organizes these several threads into a survey of four different genres of writing that impinge on Travels in England: the travelogue, the political tract, the ethnographic gazetteer, and the self-improvement manual. Along the way, there is a substantial excursus on the concept of character in the Victorian period. The article concludes with a schematic discussion of how Victorian selfhood lived on into early twentieth-century Indian anticolonial thought. If Mulji helps us to better appreciate the historically specific contours of Victorian selfhood, I suggest, perhaps he can also help us to better understand the apparent resonance between the Victorians and figures like Gandhi. Mobile Subjects: English, India, and the Colonial Travelogue
The first and most obvious of the genres that intersect in Travels in England is that of the travelogue. Here, rather than approach the travelogue via well-established motifs of cultural contact, I instead work to situate it within the intellectual history of global liberalisms. As is well known, travel writing was an important site for articulating the cultural implications of colonial rule. In English, the genre had implicitly contrasted the global mobility of European travelers with placebound "natives." 17 As colonial writers took up this genre, it became an important means not only of reversing the racialized tourist gaze, as in trips by Indians to London, but also of laying claim to an embodied form of transcultural, global subjectivity. 18 Less frequently noted in the scholarship is the extent to which the imperial subject of the Victorian travelogue resonated with a certain notion of liberal subjectivity. Travel writers participated in the world of Victorian liberalism insofar as they strove for a principled distance from their intimate environs, cultivating a practice of embodied abstraction that was important to Victorian liberal concepts of citizenship and public virtue. 19 Indian travelogues, as part of the broader literary field of liberalism, offered a narrative enactment of this break with local particularity. 20 Mulji was not, of course, the first person from India to visit London, nor was he the first traveler to write about his experiences. Indians had been visiting and living in Britain since the seventeenth century, and the first book written by an Indian in English (in 1794) was in fact a travelogue. 21 The period after the 1860s did, however, produce an unprecedented explosion of travel writing. This surge was partly due to a corresponding increase in travel; with trains and steamships replacing bullock-carts and sailboats, traveling was simply easier. It was also related to the efflorescence and commercialization of vernacular literature more generally after the 1850s. 22 The handful of Gujarati students who traveled to Britain earlier in the century had, tellingly, opted to write in English. 23 Only in the 1860s did similar titles begin to appear in Gujarati. 24 In the history of Gujarati literature, this period is known as the "age of reform" (sudhārak yug). Stretching from 1852 till 1885, it centered on the poets Narmadshankar Lalshankar (1833-1886) and Dalpatram (1820-1898) and pointed toward the slightly later rise of the modern Gujarati novel. 25 Literature, for reformist writers, was a pedagogic instrument. It was a means of national uplift, a tool for remaking readers as virtuous citizen-subjects. Different types of literature, moreover, were thought to shape character in different ways. The travelogue, at least in the colonial context, seems to have been most closely associated with freedom and independence: it positioned the mobile individual as the paradigm of subjectivity and worked to cultivate this mode of subjectivity in its potential readers.
Of course, the "notion of freedom" plied by colonial travelogues was both raced and gendered. If mobility was understood as the province of men, with femininity defining the immobility of "home," liberty was understood as, in some sense, white: colonial travelogues aligned freedom with British parliamentary liberalism and contrasted it with the alleged unfreedoms of non-traveling "natives." 26 Mulji's Travels enacts these distinctions quite clearly. As he continually reminds his reader, Hindu tradition prevents travel; British modernity requires it. Mulji himself (with his wife back home in Bombay) becomes a figure for the passage between these two domains. Thus, in narrating his April boat ride across the English Channel, he recalls a pleasant breeze: "It came into my heart that I was taking my first breath of the cool wind of a free land [svatantrabhūmī] ." 27 To disencumber oneself of place may be what makes a person free. But, for Mulji at least, freedom is not itself placeless: it is rooted in English soil.
Framed in this way, Mulji's narrative account of his trip assumes a particular significance. It highlights Mulji's mobile individuality. We hear about his traveling companions, his seasickness, and his maritime ennui. 28 We follow him in his miscellaneous enthusiasms for things ranging from flying fish to the city of Marseilles. 29 We become accustomed to his hobbyhorses and pet peeves-perhaps above all around questions of caste (thus, when visiting the Hindus of Aden, he approvingly reports that they take water from Muslims and drink from leather flasks, because the necessities of desert life trump the ritual conventions of caste). 30 The book is about England. But it is also about Mulji. Throughout, we get the particular experience of a single traveling individual-this being a necessary effect of the genre, but one that had specific cultural and political implications in the late nineteenth century.
These implications extended well beyond the literary text. Travelers' tales helped fuel London's incipient tourist industry, which, during the 1860s, was rendering the city as a visual spectacle open to bourgeois consumption. 31 Mulji, part of this moment, frames his book around the question, "What in this country is worth seeing?" 32 To tour London, he says, is to tour the world, and even people who were born there have not seen everything. 33 Mulji made a valiant effort to visit the city's principle "spectacles" (tamāśo) and attractions, including most of its major museums-where traces of empire abounded. At the Crystal Palace, he saw ethnological displays of objects of the "primitive peoples" ( jaṅglī māṇaso) of Africa, America, and Australia. 34 In the Tower of London, he noticed that Ranjit Singh's Kohinoor diamond had been incorporated into the Crown Jewels. 35 At the East Indian Museum, he saw Tipu's tiger. 36 Of the British Museum, he offered what remains sage advice: "Even if you stay for a whole day, you cannot see the entire museum." 37 Mulji was particularly thrilled with the reading room, marveling at the rounded dome, appreciating the silence of his fellow readers, and perusing a potpourri of rare items that included a copy of the Bhagavad Gita written on tree bark. 38 London's urban infrastructure was just as dazzling. Wandering by foot, Mulji admired the city's statues and fountains. 39 When he tired, he rode on top of an omnibus to take in more sights, including the gas lamps that lit up the streets every evening. Nor did sights stop at ground level: Mulji rode London's newly opened underground train half dozen times. 40 Travelers' tales also reinforced the ideological and institutional structures of empire, most pertinently those of colonial pedagogy. As Mulji notes in his introduction, "Traveling in a civilized 30 41 To support this claim, he enlists other, more authoritative voices-most significantly that of Bartle Frere (then governor of Bombay Presidency) who, in April 1864, gave a speech praising the benefits of foreign travel at Bombay University's graduation ceremony. Mulji quotes the speech at length. He also recommends that his readers emulate David Livingstone, that paragon of imperial mobility, who had visited India in 1865. 42 As these rhetorical moves suggest, travel-despite its cultural associations-was never entirely free. Not only was it underwritten by the institutional and economic structures of the British Empire. It was also shaped and constrained by the very genre through which it was narrated. By choosing to write a travelogue that he so closely associated with the project of English education, Mulji acceded to British rule in the very moment that he laid claim to liberty.
Translating Victorian Liberalism
To explore this paradox further, we turn to the next of the genres that intersect in Travels in England: the political tract or newspaper editorial. Mulji's travel narrative is wrapped in extended editorializing about the virtues of British culture. These sections directly invoke many of the ideals of Victorian liberalism-and thus also, by implication, present the work of the Indian vernacular travelogue as not only narratively enacting liberal ideas, but also translating those ideas in more expository form.
As Mulji explains in the introduction, "the contemporary time is one of reform and freedom" (hālno vakht sudharāi ane svatantratāno che). "It is for the sake of freedom that war has been going on in America for four years. In Europe, how many wars have happened for the sake of freedom! For the sake of freedom, people are willing to throw down their lives." India, he insists, should learn to live in its "era" ( jamāna) by accepting the "necessity of becoming free" (svatantra). 43 With this temporal framing, Mulji situates his travelogue within the broader currents of global liberalism and its historical metanarratives. In much the same way, perhaps, that earlier revolutionaries had understood their actions for freedom to be determined (somewhat paradoxically) by historical necessity, so too does Mulji present the dawn of freedom as a natural force that propels human actors. 44 In making these claims, Mulji was continuing work he had been engaged in since the mid1850s. He was particularly concerned to limit the authority of the religious leaders, or Maharajas, of the Pushtimarg, the sect of his own community in Bombay. Founded in the sixteenth century, the Pushtimarg had, by the nineteenth century, come to be the object of frequent criticism for the alleged sexual misconduct of the Maharajas. Mulji joined this chorus by challenging the very idea of a hereditary priesthood and recommending an adjusted social order in which bourgeois men like him would ensure that priests did their proper job of instructing the people in ethics and religious 41 Ibid., 10. scriptures. 45 Mulji's attacks on the Pushtimarg had propelled his trip to London. In 1860, he published a newspaper article accusing the Maharajas of sexual misconduct with female devotees. One of these leaders decided to sue Mulji for libel. When the case went before the Bombay Supreme Court in the spring of 1862, the city's newspapers gave extensive coverage to its lurid mix of sex, power, and religion. The court ultimately ruled in Mulji's favor, holding that his accusations were both true and in the public interest. While this ruling brought him satisfaction, it did not endear him to traditional caste elites, who remained loyal to the Pushtimarg. At trial's end, his reformist friends feted him, but he was otherwise shunned. His friends thus arranged for Mulji to leave the country, with the merchant magnate Karsandas Madhavdass hiring him to extend his cloth trade to England. Mulji planned to set up residence there, but poor health forced him home far sooner than expected. Leaving for England in March of 1863, he returned to Bombay in September. Homecoming, moreover, was hard. Because Mulji refused to undergo traditional purification rituals, he was officially excommunicated by caste authorities, which made his financial situation precarious. To make ends meet, he took odd jobs, as well as continuing to write in both Gujarati and English. 46 When his friends asked him whether his trip was worth the subsequent hardships, Mulji responded by saying that he endured his sorrows with patience, but the fact that he had "made a large and proper journey" remained "the greatest of my great joys." 47 By framing Travels in England as a paean to freedom, Mulji signals its continuity with his earlier critiques of the Pushtimarg. In both cases, he presents traditional caste authorities as the principle enemies of freedom. 48 Ritual restriction on travel over the "black waters" was, Mulji argued, akin to other forms of bondage. "So long as a man cannot move about according to his own will, then he can be said to be in a state of slavery." 49 Taken literally, this may well be a dubious claim: the subcontinent does have a history of slavery, as Rupa Viswanath has shown, which during the late nineteenth century was in the process of being disavowed and erased via the "spiritualization" of caste. 50 The global economics of slave labor, moreover, bore directly on life in Bombay in the mid-1860s, when the city's elites found themselves suddenly awash in wealth, thanks to the spike in demand for Indian cotton during the American civil war. Mulji, like so many liberal thinkers before him, turns attention away from these very real struggles to take the slave as a conceptual figure, a foil for bourgeois liberty. 51 He asks his reader to imagine that "some tyrannical king has locked you in your house and will not let you go outside the house." You would come to say that "compared to living in this state of slavery it is better to die." 52 To refuse this bondage is to be in keeping with the temper of the age. Mulji urges his readers to throw off their "shackles" and join the new era that is about to dawn: "The dark night of this frightful time has passed and the sun of reform has begun to rise. So rise, brothers; rise and become awake." 53 While this rhetoric may seem a straightforward adoption of liberal conceptions of individual autonomy and progressivist Whig history, the precise texture of Mulji's Gujarati implies a more complex project. Throughout the 1850s and 60s Mulji wrote in both English and Gujarati, and his literary output during this time can be productively understood as an effort to think creatively across the hiatus separating the two languages, with the very process of translation working to denature and call attention to the historical particularity of certain Victorian liberal norms. 54 Take, for example, Mulji's efforts to translate the word "public" from English into Gujarati. In an 1858 essay on Bombay's "Want of Public Spirit and Independence [āp-akhtyārī]" Mulji explicitly positions its title virtues as something that the British have and Bombay lacks. 55 Gujarati even lacks words for them, prompting Mulji to experiment with neologisms, such as " jāher hīmat" for "public spirit." Jaher is a slanted translation of the English public. Where "public," at least etymologically, denotes that which is constitutively open as well that which is "of the people," jaher (from the Arabic zahir) renders only the first of these meanings. In other writings, Mulji experimented with translations of "the public" that included both jaher and loko ("the people") in order to convey a fuller sense of the term. 56 I explore the implications of this translational difficulty for public sphere theory elsewhere. 57 Here, suffice it to say that transposing some of Victorian liberalism's core concepts into Gujarati was less straightforward than it might have at first appeared.
In Travels in England, the notion of the public recedes into the background. Instead, liberty becomes the paramount English virtue that Indians should emulate. The English, Mulji tells us, have such zeal for freedom that they risk their lives and leave loved ones behind to battle against tyrannical kings. They are "known throughout the world for their liberty" and "contempt for the state of slavery." 58 India, by contrast, is sorely lacking in these qualities. Not only did it submit to the tyrannical "foreign rule" (partantrapaṇuṃ, i.e. dependence or heteronomy) of Muslim kings. It still submits to the injustices of caste. 59 Mulji sees English education-the Macaulayan system of which he was himself a product-as the solution to this problem. It will disseminate the "genuine idea of English liberty" until every householder rejects the "slavery" of caste. Once "this kind of zeal for liberty comes to our countrymen," he writes, India will "break the tyranny of caste and open the door of reform."
Again, while this might seem like straightforward mimicry of English norms, the work of translation suggests a subtler project. At times, Mulji prefers a translation (chuṭapaṇuṃ) that, like "liberty," stresses release from constraint. At other times, he prefers a translation (svatantrapaṇuṃ or svatantratā) that, like "self-government," stresses autonomy or self-control. (It is this latter sense that Gandhi later emphasized with his notion of self-rule or svarājya). These translational complexities become more apparent if we look at the other term at the heart of Mulji's book: "reform" or sudharāi. Reform was the byword of the age, in Bombay and well beyond. 60 It perhaps fitting, then, that it is the first word in the body of Travels in England; "liberty" (svatantratā) is the second. 61 In his 1862 Pocket Dictionary of Gujarati and English, Mulji defined the verb sudhārvuṃ as follows: "1. To amend; 2. To improve; to ameliorate; to reform; to civilize." 62 The word retains this semantic range in Travels in England, where it sometimes indicates discrete reforms and at other times a broader imaginary of civilizational development. (Gandhi used it in the latter sense in his critique of "modern civilization"). Reform and liberty, I would suggest, operate in tandem in Mulji's thought: where the one emphasizes the subtractive project of liberalism, its abolition of customary restraints on the subject, the other emphasizes liberalism's additive project, its refashioning the subject according to a new set of norms.
These two ideas converge on a third key term in the constellation of Mulji's thought: guṇ, a word that can be variously translated as "quality" or "virtue," but that in the context of Travels in England might be best rendered in terms of the Victorian notion of "character." Mulji insists that it is English character and not English science that is the secret to English success. As he explains, Because of these virtues [guṇ], the people of England have spread their greatness over the earth. Because of these virtues, a small country like England is considered very powerful. Because of these virtues, England has advanced in wealth, knowledge, and technical skill. Because of these virtues, England rules over Hindustan's thriving territory and large population.
India needs to learn England's common "common qualities" or virtues (sāmānya guṇ) before it can compete with it in other domains. 63 Mulji's invocation of character here is significant. It serves-or so I will suggest-to resolve the apparent impasse between custom and freedom, external constraint and individual autonomy. Culture, Custom, Character
The "English national character" was developed into a "serious and respectable category of self-analysis" between the 1850s and 70s, taking over from an earlier, quasi-ethnological notion of "civilization." 65 While this category, by interlacing a theory of human nature with a theory of civilizational progress, recalled eighteenth-century British discourses on virtue and civilization, character talk in the mid-Victorian period was distinctive in its emphasis on bourgeois traits such as hard work, self-restraint, and "manly" independence. 66 The rise of character as Victorian ideal was linked to increasing urbanization: the teeming lower classes of the newly industrialized cities were seen as morally corrupt, a danger to the health of the body politic. 67 It was also linked to the colonies. In the late eighteenth and early nineteenth centuries, there was a broad tendency to view to the colonies a site of moral corruption, as in the trial of Warren Hastings. By the second half of the nineteenth century, however, the colonies were more often seen as "spaces for the transformation of character," a proving ground where Britain's manly virtues could shine through. 68 This emphasis on character as a defining feature of Englishness remained an important feature of public life through the First World War and beyond, often in complex relationship with concurrent developments in both imperialism and liberal political thought. 69 Mulji holds an interesting place in this story, in that he seeks to document the English character from the outside, in a semi-ethnographic mode. As we have seen, he presents the English nation's human virtues or qualities-in a word, its people's character-as the secret to England's worldly success. He then attempts to delineate the precise traits of this character through first-hand observation as well as by consulting a range of published sources-etiquette manuals, tourist guides, and (as I discuss in some depth below) Samuel Smiles' 1859 bestseller Self-Help.
Tempting though it might be to claim that Mulji situates English character within the broader field of English "culture," this would be a mistake. Not only does Mulji not use the word "culture" or a Gujarati translation of it. In 1866, the modern anthropological culture concept had yet to emerge as such; E. B. Tylor's Primitive Culture, usually taken as the key transitional text in this regard, was published five years later, in 1871. It was not until the 1880s, as Andrew Sartori explains, that the culture concept first appeared in Bengali. 70 In the 1850s and 60s, "civilization" was still the http://hdl.handle.net/1807/95443 more common term for parsing human difference, as attested by Mulji as well as contemporaneous figures like Syed Ahmad Khan. 71 "Culture" still mostly implied the older, humanistic notion evident in Matthew Arnold's Culture and Anarchy (1869), which (with its close links to the German Kultur, as well as Bildung) indicated human development or self-cultivation. 72 Mulji's Travels in England pivots between several of these interrelated concepts, including "civilization" (sudharāi) and "custom" (cāl or rivāj), as well as "virtue" (guṇ), and "disposition" (svabhāv). His terminology signals how both "culture" and "civilization" could cue notions of character. If character was, in Smiles' words, the "moral order embodied in the individual," it found its mirror image in civilization-which, as George Stocking observes, "was self-improvement writ large." 73 Mulji's approach to these terms further suggests an implicit opposition between culture (as individual self-development) and custom (as a constraint on the individual), which was more broadly characteristic of the period. One sees this quite clearly in Mill's On Liberty as well as Mulji's Travels. What Mill calls "the despotism of custom" resonates strongly with Mulji's claim that there is "tyranny" ( julmī) in the intimate bonds of caste and family. 74 As Mill suggests, "social tyranny" can in fact be "more formidable than many kinds of political oppression, since… it leaves fewer means of escape, penetrating much more deeply into the details of life, and enslaving the soul itself." 75 Both Mulji and Mill transpose the rhetoric of political revolution into the domain of the social, presenting the fight against custom as central to the liberal project writ large. For Mulji, "custom" (cāl or rivāj) never quite emerges as a central term of analysis; he is more likely to criticize social structures under the rubrics of "superstition" (vahem) or "caste discrimination" ( jāti-bhed).
But there is a strong sense, as in Mill, that these structures are the chief force standing in the way of liberty.
Since the 1850s, Mulji had been working to articulate a reform project that stressed the connection between social structures and character. Thus, for example, in a collection of essays addressed to a bourgeois female readership (Sansār Sukh [1860], he sought to dispel superstitions and other practices that would produce bad habits (ṭev) of a kind that would, over time, sediment into bad dispositions or characters (svabhāv). 76 Similarly, his critiques of the Pushtimarg had One clear point of contact between Mulji and this broader intellectual scene would have been Elphinstone College, where he studied English. Since its beginnings in the 1830s, English education in India had been less about language per se than about the formation of character. This had a particular significance for the history of religion in the nineteenth century. The rise of literary pedagogy, as a substitute for biblical education in India and eventually also in Britain, was related to a broader shift toward secularism on the part of the British state, which was increasingly coming to define citizenship around a notion of "Englishness" rather than around Anglican Christianity. The Victorian state allowed religious minorities (Jews, Catholics, Dissenters) full participation in political life, while also asking them to emulate much the same notion of Englishness that was being simultaneously promoted in India under the auspices of Macaulayan education. Englishness, however, could only replace religion as the basis for the formation of national character if it was rendered in moral terms. Consequently, Englishness and English literature came to mediate and be mediated by discourses on virtue: Englishness, rather than religion, became the ideal around which character was formed. 78 The strong normative force of "Englishness" within post-Macaulayan India helped to underline a tension internal to liberal theorizing around character and custom. Was a person's character the passive product of external circumstances, or was it something a person could actively control? As Collini explains, the space between the two senses of character (as cultivated virtue and received disposition) became the ground for an "unresolved tension between voluntarism and determinism." 79 The result was what Duncan Bell describes as an "intricate dialectic": character is shaped by circumstance, even as it is that which allows one to cope with circumstance. 80 This problem was central to Mill's proposed discipline of ethology. "At the threshold of this inquiry," he wrote, "we are met by an objection which, if not removed, would be fatal to the attempt to treat human conduct as a science. Are the actions of human beings, like all other natural events, subject to invariable laws?" 81 It also, arguably, unsettled efforts to demarcate philosophical ethics from its ethological counterpart. As Sidgwick explained, where ethology studies the actual, ethics studies the ideal; it addresses "what ought to exist, not what does exist." 82 In practice, however, the line between the "is" and the "ought" was much murkier than this tidy distinction would imply. "Character," insofar as it referred simultaneously to both extant customs and imagined ideals, could be used to substitute the one for the other, tipping the actual into the ideal and vice versa.
Travels in England, I will suggest, lands precisely in this zone of conceptual indistinction.
It seeks to document how particular customs form character in particular ways, thus aligning itself (although not by name) with Mill's ethology. At the same time, rather than keeping to mere description, the text grants normative force to its ethological account of the English. 
An Amateur Ethnologist
This brings us to the third of the genres that intersect in Travels in England-the ethnography or gazetteer. As is well known, the history of the modern discipline of anthropology is closely intertwined with the history of empire. 83 Mulji's travelogue attests to this entanglement and, suggestively, reverses the anthropological gaze so that England rather than India becomes the object of ethnological inquiry. At the same time, the travelogue also demonstrates the complexity of ethnology's relationship to state power in the mid-Victorian period. Anthropology would not begin to emerge as a properly institutionalized university discipline until the 1880s. At midcentury, it remained largely the preserve of gentleman-scholars, erudite amateurs whose learned societies produced knowledge that was much more diffuse and informal than that of their academic successors. 84 India of the 1860s attests to both faces of Victorian anthropology. On the one hand, the 1860s were a key moment for the emergence of what Dirks has termed the "ethnographic state," generating a profusion of ethnological gazetteers designed to provide "[a]ccurate and accessible information regarding India" after the 1857 uprisings. 85 W. W. Hunter commenced work on his Imperial Gazetteer of India (1881) in 1869, pointing the way toward the eventual standardization of the form by the 1890s. 86 As important as these developments were, however, they were not the entire story. Mulji's Travels in England suggests some of the ways that the earlier, amateur form of anthropology persisted in India even as the ethnographic state took shape. The social science that emerged around the 1830s was not a recondite scholarly exercise, but rather, as Lawrence Goldman explains, "part of popular culture, capturing the imagination and participation of thousands of non-specialists attracted to the fashionable and modish science of the day." 87 It was also firmly international, a network of voluntary associations with nodes not only in western Europe and North America, but also in the colonies-including, for example, efforts at Social Science Associations in both Bombay and Calcutta by the 1860s. 88 Although not a member of the Bombay branch of that society, Mulji was active in the 1850s in the Students' Literary and Scientific Society affiliated with Elphinstone and two of its splinter groups (the Dyan Prasarak Mandli and the Buddhi-Vardhak Hindu Sabha), nodes in the city's interlinked network of scholarly, religious, and political associations, many of which were explicitly designed to disseminate scientific knowledge to non-specialist audiences. 89 The kind of ethnographic portrait of England that Mulji offers in his travelogue feels poised between these two traditions. He represents England via knowledge forms (population statistics, religious taxonomies) that were becoming important to the ethnographic state; but he does so in an ad hoc fashion that feels more in keeping with the amateur ethos of mid-century. 90 Thus, in his account of English religions, Mulji tries to clarify theological doctrines that he thinks his readers are likely to find confusing, and he domesticates English religion by explaining how distinct groups in London (Germans, Frenchmen, Swedes, Danes, and Jews) build churches for their own castes and communities ( jāt), just like people in Bombay do. 91 To suggest that mid-century amateur anthropology persisted in India into the 1860s without being subsumed by the ethnographic state is a means of revising C. A. Bayly's notion of "benign sociology." By Bayly's account, Indian liberalism developed a distinctive current of social scientific thought between the 1840s and 70s. Some thinkers in this tradition, like Dadabhai Naoroji, marshaled the resources of political economy to critique colonial rule. Others, like Bholanauth Chunder and B. N. Malabari, produced quasi-ethnographic texts. This sociological liberalism was, in Bayly's telling, "benign" (and thus distinct from the knowledge-forms of the ethnographic state) in its lack of systematicity and calls for "good government and social reform." 92 "Benign," however, seems too weak a word here, if taken in the sense of "not causing harm." It is not that this tradition was somehow ideologically inert. It was, rather, actively reformist. Moreover, the moral reformism of these late-century intellectuals had clear connections to the colonial state's own early-century interventions against customs like widow burning. In this, Indian social science was not so different from British anthropology, which was similarly connected to earlier efforts at religious and moral reform (Tylor, descended from Quakers, called anthropology a "reformer's science"). 93 Rather than contrasting a benign Indian sociology with the ethnographic state, then, it seems more productive to trace how these two distinct, but not therefore separable, modes of anthropology (either one of which might have plausibly presented itself as "benign" or well-intentioned) developed in tandem in both Britain and India during the Victorian period.
To get a clearer sense of how mid-century social science lived on in India in the 1860s, we can consider Mulji's use of Mayhew's London Labour and the London Poor. Mayhew had originally written his account as a series of articles for London's Morning Chronicle in 1849-50, drawing on earlier research by amateur statistical societies. These articles were revised and republished in book form in 1851-52 and then again 1861-62; it seems likely that it was this last edition that found its way to Mulji. 94 In a manner characteristic of his period, Mayhew blurred the lines among journalism, politics, and statistical science. He also drew on ethnological ideas developed by contemporaries like J. C. Pritchard in order to depict the London poor as demonstrating that multiple strata of human development could exist side-by-side even in civilized society. 95 London's poor, Mayhew averred, were even less known to the public than "the most distant tribes on earth." 96 In its way, Mulji's career echoed Mayhew's in its easy admixture of journalism, activism, and amateur scholarship.
In addition to extracting selections from Mayhew's text, Mulji also reproduced some of Mayhew's images. These engravings represent the London poor via a series of occupational typesthe street sweeper, the potato seller, the chimney sweep, etc. [ Figure 1 ]. 97 Mayhew's collaborator Richard Beard made the daguerreotypes on which these engravings were based; because technologies for publishing photographs did not yet exist in the early 1850s, Mayhew and Beard published woodcuts of the images instead (the original photographs have since been lost). 98 Resituated in Travels in England, these images echo the photographic project that the British colonial state was establishing during these very years. In 1861, the colonial government began collecting ethnological photographs of Indian castes and tribes that, starting in 1868, were published in John Kaye's eightvolume study of The People of India. Similar titles would follow in the decades to come. The visual composition and representational logic of these photos is similar to Mayhew and Beard, in that their close attention to the particularity of individuals is combined with a tendency to reduce those individuals to social types or categories [ include Mayhew's images in his book only after he arrived home in Bombay. People kept asking him whether all castes in England, including the low ones, are fair-skinned (goro); yes, he replied, but the lower sections of society do look different than the upper sections. To present these differences, "I include here pictures based on photographs of people of some different occupations." 100 Here, the visual production of class intersects with the visual production of race: these images, when republished in Travels in England, work to visually disarticulate whiteness from wealth.
This framing of Mayhew and Beard's woodcuts indicates one signal use of ethnology for Mulji: it is a means of exploring and defining the ethos of different class groups. Mulji is inviting Bombay's bourgeoisie to emulate its English counterpart and thus, by extension, to distance itself from non-bourgeois groups in both countries. In Britain of the 1850s, the gazetteer had principally been a genre for middle-class edification, and not state administration. 101 In the 1860s, this situation was rapidly changing; but, as Travels in England indicates, the emergent knowledge-forms of the ethnographic state did not entirely displace, even in India, the earlier uses of ethnological writing.
For Mulji, ethnology is an instrument of bourgeois pedagogy. Travels in England appeals to a quintessentially middle-class aspiration for self-improvement, presenting its Gujarati readership with a glimpse into the bourgeois amenities of the imperial capital. Mulji stresses the size of English houses; 102 catalogues common domestic objects (curtains, sideboards, pianos, "moon lamps"); 103 explains popular leisure activities, (sewing, chess, billiards, golf); 104 describes the custom of leaving calling cards; 105 and distinguishes among distinct types of social gatherings (dinner parties vs. tea parties vs. the kind of party where you play charades). 106 Some passages seem designed to help middle-class Gujarati men navigate English social norms (shake the hand of other men when you meet them, and lift your hat to women). 107 Others seem interested in cultural difference for its own sake (in "our country" [āpṇā deś] people enjoy the tastes of multiple dishes mixing together; not so, in England, where dishes are served sequentially). 108 Elsewhere in his writings Mulji develops a bourgeois form of Hinduism; here, he details a more secular set of practices for governing the http://hdl.handle.net/1807/95443 bourgeois self. 109 It is via class that Travels in England circles back to character: bourgeois mores are the means by which ethnology verges into ethology and on into ethics, ethology's normative counterpart. Mulji's account of England is strikingly intimate; at one point, he goes so far as to describe different methods for bathing. 110 This intimacy reaches its apex in his discussion of English etiquette-a word that Mulji introduces in English before translating it into Gujarati as vivek (i.e. discrimination, discretion, politeness). The polite habitus of the English, he stresses, is taught from an early age. "From childhood, they learn cleanliness and tidiness. They learn from childhood to demonstrate politeness [vivek] in every word. The children of gentlemen [gṛihast] learn politeness in sitting and standing, politeness in eating and drinking, and politeness in speaking and walking. In England, this is considered the first and most important ornament of learning." 111 The English, as described by Mulji, inhabit their homes and their bodies in a way that reinforces their sense of being discrete, self-enclosed individuals. 112 For example, they maintain a sense of modesty (maryādā) in the home through simple behaviors like keeping interior doors closed-especially the doors to their own rooms. If you want to open the door to someone else's room, you have to knock first and wait for a reply. 113 English people likewise remain fully clothed at all times, even when sleeping, just in case a servant bursts in. 114 Many more rules govern bodily comportment when in company. It is considered inappropriate to scratch your nose or ear with your finger if you are sitting with other gentlemen, and it is similarly impolite to scrape your teeth, scratch your body, or sneeze loudly without a handkerchief. English women have to abide by additional restraints on their behavior. 115 If this embodied sense of being a buffered individual is a prerequisite to liberalism's celebration of individual freedom, then the political relevance of such practices becomes clear. 116 To extricate the individual from the despotism of custom (or, perhaps more precisely, to create the buffered individual by instituting new customs), one first must intervene in society at the most capillary level-which is to say, in terms of etiquette, as a means of governing daily life. Etiquette is a technology of the self. It is thus a crucial tool for the social reformer keen to reshape the self and thus, by extension, society.
Mulji's forays into English etiquette, then, are integral to his ethological inquiry in that they reveal the microscopic processes whereby the English character is formed. Mulji's turn to English etiquette also, arguably, suggests the extent to which his bourgeois social science remained an http://hdl.handle.net/1807/95443
Qur'an. 121 Meiji government officials, meanwhile, camped out overnight to get their hands on Nakamura Keiu's translation of the book into Japanese. 122 By the early 1880s, a Calcutta Brahmo Samaj publication was extolling "the value of self-help" and Britain's "spirit of enterprise" and "self-reliance." 123 Mulji's translations from Smiles are part of this transnational history. I do not know where he first came across Self-Help. It could quite plausibly have happened either in London or Bombay. It makes perfect sense, however, that he would have been drawn to the book. Mulji had been experimenting with adapting English-language genres into Gujarati since the 1850s, often using these English genres to heighten his moral critique of Hindu Bombay. He translated Protestant sermons and tried his hand at original compositions in the same vein. He also translated substantial portions of Robert Dodsley's The Oeconomy of Human Life (1750-51), a conduct manual and volume of didactic morality that has been reckoned the most widely reprinted book of the eighteenth century. 124 Mulji's easy pivot from Dodsley to Smiles suggests a rough equivalence between those two texts; Smiles is a sort of Victorian Dodsley. It also suggests a shift in register for Mulji, a turn away from eighteenth-century notions of virtue and good conduct and toward Victorian notions of character.
Mulji's use of Smiles highlights several peculiarities of Victorian character talk. First, although it purported to be pristinely English, character took empire as one of its chief testing grounds; indeed, one might go so far as to suggest that without empire there would have been no English character as such. 125 Thus, while it might appear that Mulji, by enjoining English character on Indians, was imposing metropolitan norms on the colonies, it is probably more accurate to say that character was already a contrapuntal property, forged between colony and metropole.
Second, as noted above, Mulji converts Smiles' normative prescriptions for the English into ethnographic descriptions of the English. In doing so, he calls attention, however inadvertently, to a constitutive instability in Smiles' text, as perhaps in the discourse of character more generally. The "spirit of self-help," Smiles insists, "has in all times been a marked feature in the English character, and furnishes the true measure of our power as a nation." 126 But, of course, the very existence of the book belies Smiles' claim, in that, as a didactic text, Self-Help is addressed toward its readers' perceived shortcomings. The text thus articulates a doubled and somewhat contorted position: self-help (or self-reliant independence) is an innately English virtue that the English largely lack. In bringing Smiles to Bombay, Mulji further compounds this confusion.
http://hdl.handle.net/1807/95443 Third, character talk signals a constitutive contradiction within the liberal ideal of individual autonomy: self-rule could only be attained through submission to external constraint. Liberal thinkers often finessed this problem by writing it into a theory of education, with the child coming to serve as the chief figure for the dependent subject en route to autonomy; this figure could then be extended to other kinds of subjects deemed childlike (women, the colonized) and thus not ready for self-rule. As Susan Mendus suggests, however, the idea that any subject could free itself entirely of external support was a fiction that was difficult to sustain. 127 Even adult liberal subjects were the objects (and necessarily so) of pedagogic and disciplinary programs designed to bolster their sense of subjective autonomy.
For the Victorians, one might say, liberty or self-reliance as an aspect of English character was something one aspired to, rather than something that one had. At the very least, it was something that one had never quite attained. This constitutive incompletion made room for figures like Mulji. Rather than imitating an Englishness that was self-identical, his Travels, as an ethical guide for bourgeois Bombay, simply exposed the internal gaps in a notion of Englishness that never quite coincided with the English.
The Victorians and the Anticolonial Self
This last, of course, brings us to the now-classic question of cultural mimicry as a problem of colonial subjectivity, and the vaunted ability of the mimic to destabilize colonial ideology. 128 To focus too narrowly on this particular problem, however, obscures the broader historical field that shaped the practice of the self in late nineteenth-century India. By situating Mulji in relation to the transnational circulation of ethics, we get a fuller sense of the modes of selfhood available to bourgeois colonial subjects like him.
We also, by extension, get a fuller sense of the archive of possible selves that was carried over from the Victorian era into the early twentieth century. Recent scholarship has done a great deal to highlight the experiments in anticolonial subjectivity that were prominent at that time, with Gandhi's appropriations of Indian ascetic traditions simply the most visible manifestation of a far more pervasive trend-what Shruti Kapila calls a "culture of the self "-that established the politics of subjectivity as a core concern of anticolonial thought. 129 One notable feature of the anticolonial moment was it frequent recourse to Victorian literature. Whether with Gandhi and John Ruskin, Shyamji Krishnavarma and Herbert Spencer, or Har Dayal and John Stuart Blackie, anticolonial intellectuals breathed new life into Victorian texts by using them as pivots for rethinking liberal selfhood and, by extension, British colonial rule. 130 http://hdl.handle.net/1807/95443 send his followers to other sources and authorities (Ruskin, Tolstoy, Thoreau, etc.). By his own account, he was simply a node in a network of behavioral citation, a cipher that could serve as a model for others. His aim, as he put it in his Autobiography, was to reduce the self (particularly his own self) to zero. 137 It is thus arguably very much in keeping with Gandhi's own thought to ask whether certain citations of Gandhi might quote him in a way that pulls closer to some of his Victorian sources.
The Victorian rhetoric of individual responsibility has had a checkered post-Victorian history, providing an ideological justification for neoliberal economic policies in Britain and elsewhere. 138 How might Gandhi be situated within the long historical arc linking Victorian laissez-faire to neoliberalism? When do different Gandhianisms (which are never quite reducible to Gandhi) reproduce the Victorian rhetoric represented by Smiles? Exploring such questions might help to clarify the easy invocations of Gandhi by India's neoliberal state, advertising firms, and other twenty-first century institutions. 139 While Gandhi cannot be reduced to the overlapping histories from which he emerged, neither can he be easily extricated from them. As Smiles mused, "There is something solemn and awful in the thought that there is not an act nor thought in the life of a human being but carries with it a train of consequences, the end of which we may never trace…. Man is a fruit formed and ripened by the culture of all the foregoing centuries." 140 These accreted histories remain open for reactivation in the present, often in unexpected ways. 
